OHN HENRY NEWMAN was one of the greatest English prose writers whose works spanned the nineteenth century. His penchant for figurative language revealed a literary talent that was rhetorically exciting and highly imaginative. In the wake of Romanticism he used the imagination in his theological method to portray the intellectual depth of religious belief. He understood the imagination as a mental instrument for reasonable discernment: that is a working definition that I expand upon. With the imagination he brought to theology a personal dynamism that provided insight into the disclosures of language, especially when inquiring into the meaning of religious doctrine. By integrating the imagination with his theological method and recovery of church tradition Newman maintained an even keel in a century of religious and political turmoil.
One illustration of turning to the imagination for theological balance appears in his 1877 Preface to the Via Media, 1 where he outlined his Catholic ecclesiology. In the earlier editions (1836,1837) Newman attempted to formulate a "via media" between what he perceived (as an Anglican) to be the excesses of Roman Catholicism and of popular Protestantism. His strategy was to recover the treasures of tradition by examining the doctrines of the early Church, as he did previously in his study on Arianism in 1833. By 1839 he realized that his search for a "via media" was implausible. Nonetheless, in his 1877 Preface he reiterated the basic insight that enabled him to develop his moderate Anglican views as a Roman Catholic. That insight was to strike a balance between apparent extremes by a nuanced mode of reasonable discernment. Metaphorically he described this approach as seeking "a possible road, lying between a mountain and a morass" (xxii), requiring an "appeal to the imagination" (xxi).
I argue that the imagination inspired Newman's theological method and understanding of church tradition. I expand my definition of the imagination in his thought in a systematic account that analyzes some of his most important texts. In the first section I explain that his philosophy of liberal education illumines three basic characteristics (dynamic, holistic, and subjective) of mental discernment as constitutive of intellectual knowledge that provides the philosophical foundation of his turn to the imagination. Then I show that Newman construed the combination of these three characteristics of discernment as an "appeal to the imagination" in his theological method (section two) and in his recovery of church tradition (section three). I argue that the term moral imagination expresses the constructive tension between the secular and religious realms of discourse that accompany his use of the imagination. In conclusion, I assess the contribution of his thought to theology today as a vigorous stimulus for creative, intellectual inquiry.
LIBERAL EDUCATION
Newman's university experience, both as scholar and as rector, enabled him to articulate his quest for balance by holding diverse views in creative tension. Although college and university education has changed since the times of the English industrial revolution, Newman's approach to two basic issues in higher learning remains relevant today: connecting knowledge rather than merely accruing information, and relating the secular and the religious realms. In this first section I explain how Newman's experience in Oxford and Dublin shaped these two concerns in his philosophy of education. university in Dublin. Hence, in 1852 Newman wrote a series of lectures on university education, the first five of which he delivered publicly. With imaginative flair he allowed all ten lectures to be published separately in Dublin lest he be perceived as "Anti-Irish." 9 These ten lectures were then published in the following year (1853) in a volume, Discourses on the Scope and Nature of University Education, which, with alterations, became the first part of The Idea of a University (1873). 10 Newman's office as rector lasted from June 1854 until November 1858 when he resigned due to many frustrations, not least the authoritarianism of Cullen, the new Archbishop of Dublin.
11 As rector, Newman continued to study the nature of a university. He wrote several articles for his school's Catholic University Gazette, 12 studying tradition by considering types of university education throughout Christian history. This sketch of Newman as scholar and as rector shows the intellectual seriousness that he brought to bear upon his philosophy of education that paved the way for his turn to the imagination.
Philosophy of Education
In the Dublin discourses Newman explains "Liberal Education" (Idea 130) by emphasizing learning as a personal process: it is not merely gathering information as a "passive reception" (134) of ideas that would allow students to be "almost passive in the acquisition of knowledge" (128). Rather, liberal education seeks the "cultivation of the intellect" (126) as "the process of enlightenment or enlargement of mind" (130). Although Newman offers no systematic analysis of liberal education, in his Dublin discourses three distinctive dimensions of liberal education emerge that reveal the basic characteristics of discernment as constitutive of intellectual knowledge.
First, liberal education requires a dynamism in learning as "the locomotion, the movement onwards, of that mental centre" (Idea 134) of knowledge. Second, liberal education occurs not merely by gathering information but by meaningfully compiling data, making connections and seeing relations between different findings: "A comparison of ideas one with another ... and a systematizing of them" into not just a logical coherence, but above all into "the accumulating mass of our acquirements" (134). The term "accumulating" would become a crucial feature of Newman's epistemology of converging arguments. 13 Third, liberal education also entails a subjective dimension, the personal integration of knowledge, depicted as "a digestion of what we receive" (134). He presents these three characteristics of discernment:
The enlargement... is the action of a formative power, reducing to order and meaning the matter of our acquirements; it is a making the objects of our knowledge subjectively our own" (134, emphasis added).
Here the "formative power" constitutes a "movement onwards of knowledge"; this is the dynamic characteristic of discernment. Next, "order and meaning" arise from "accumulating" or clustering information together; this is the accumulative or holistic characteristic of discernment. Then, we render knowledge "subjectively our own" by a metaphorical "digestion" of knowledge; this is the subjective characteristic of discernment.
Newman offers a normative account of the interaction between these characteristics of discernment in association with relating the religious and the secular realms of liberal education. Hence he espouses a legitimate place for theology in the university curriculum, 14 thereby laying the foundations for building his theological method. In the Dublin discourses theology is included in the curriculum as a corollary of his philosophy of education. Because all aspects of knowledge are interrelated, higher learning enables the student to develop the connections between different subjects. To show that theology ought to be included among these specialties he introduced the metaphor of a "circle of knowledge" (Idea 67): "Theology claims a place among the sciences" (41) because it is a distinct "branch of knowledge" (69). From a philosophical perspective this outlook means that "the loss of Theology ... is the perversion of other sciences" (78), a loss that denigrates the comprehensiveness of knowledge symbolized by a university.
The image of the "circle of knowledge" is not intended to convey education as piecing together subject-specific units of knowledge (accruing information) akin to a jigsaw puzzle. Rather, his "circle" metaphor focuses upon the refation between specialties to highlight liberal education's goal of making meaningful connections. His point is not that all subjects should be taught, nor that each student should study everything. Hence, A. Dwight Culler explains that, despite the pres ence of conflicting images in Newman's discourses, the ideal of liberal education in the Idea is independent of specific disciplines. 15 Briefly, Newman's ideal emphasizes the personal process of learning. Another metaphor, playing chess, can impart his educational insight. Chess figures, like separate disciplines at the university, are numerically limited, yet their interaction facilitates virtually an infinite range of possible connections. Similarly, by relating aspects of knowledge in education Newman lets meaning abound. And just as playing chess is restricted, but not impossible, if a figure is missing, liberal education is diminished if the secular realm excludes the religious realm, epito mized in the absence of theology from the curriculum.
In sum, Newman's view of liberal education promotes learning as a personal process, defined in terms of making meaningful connections between aspects of knowledge. At the root of this insight there are three characteristics of discernment. In the next section I will show that Newman applied these characteristics to his religious epistemology and theological method. In his theological method he construed the combination of these characteristics as an "appeal to the imagination." In this sermon at Oxford Newman introduces the term "enlargement" to describe his view of learning: 'This enlargement consists in the comparison of the subjects of knowledge" (Sermons 287). Here he anticipates his view of education that appears in his university discourses by using the metaphor of enlargement and prescribing the characteristics of discernment. First, "movement onwards" is a precursor of the dynamic characteristic. Next, "a connected view" that discerns "mutual relations" envisions the accumulative characteristic; later he describes knowledge as emerging "by successive combinations, converging one and all to their true centre" (291). Finally, "living knowledge" points to the subjective characteristic, integrating knowledge with subjectivity.
Newman's consistency on these characteristics of discernment extends from his sermon in 1840 to his discourses in 1852 and to his religious epistemology in 1870. In the Grammar, each characteristic is present in justifying certitude. "Living knowledge" is a requirement for reaching certitude: "Reasoning by rule should be completed by the living mind' (Grammar 278, emphasis added). Next, the accumulative characteristic of having "a connected view" is necessary for certitude, the conclusion being "foreseen in the number and direction of accumulated premisses, which all converge to it" (321, emphasis added). Finally, the dynamic characteristic, being a "movement onwards," also applies to certitude, albeit elusively: "Our criterion of truth is not so much the manipulation of propositions, as the intellectual and moral character of the person maintaining them, and the ultimate silent effect of his arguments or conclusions upon our minds" (302, emphasis added). This third characteristic requires explanation.
An editorial remark in the Dublin discourses (Idea 131) intimates Newman's awareness of the reciprocity between his 1840 sermon and his 1852 discourse, using almost identical language. But a shift in the later text is significant for his view of certitude in 1870: he changes "moral centre" (1840) to "mental centre" (1852), to describe the dynamic characteristic. The earlier passage reads: "The movement onwards, ofthat moral centre, to which what we know and what we have been acquiring, the whole mass of our knowledge, as it were, gravitates" (Sermons 287, emphasis added). The later passage reads: "The movement onwards, of that mental centre, to which both what we know, and what we are learning, the accumulating mass of our acquirements, gravitates" (Idea 134, emphasis added). These terms express the dynamism of discernment in liberal education as both moral and intellectual. And in 1852 he implicitly combines these two terms: "Education ... implies an action upon our mental nature, and the formation of a character" (Idea 114). It was connecting intellectual and moral formation that led to the rift in 1832 at Oriel between Newman and Hawkins, the College Provost. In 1870 he applied this connection to certitude.
As liberal education does not result from merely accruing information, so certitude does not arise from what Newman calls "the manipulation of propositions." As liberal education requires the dynamic involvement of the individual, so certitude engages with "the intellectual and moral character of the person" {Grammar 302). Here Newman is not arguing that character is a criterion of truth: epistemologically that would be incoherent. Rather, he emphasizes the effect of arguments upon the mind: intellectual and moral character enable the recipient to be alert to converging arguments. He uses the three characteristics of discernment in liberal education to define his understanding of certitude. And he associates these characteristics with the interaction between the secular and religious realms of discourse, particularized by his explanation of theology. In this passage the imagination embraces all the characteristics of discernment. "A living hold on truths" is the subjective characteristic that reiterates his earlier use of "living knowledge." He uses "real" and "imaginative" equivalently to indicate the importance of making knowledge personal in the imagination, the hallmark of real assent: "Assent to a real proposition is assent to an imagination" (Grammar 214).
Imagination and Theology
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Second, when the imagination "interprets what it sees around it" the accumulative characteristic comes into play, recalling his previous use of "the accumulating mass of our acquirements" in his Dublin discourse. This association between accumulation and interpretation is not arbitrary. At the heart of the Grammar the accumulation of arguments justifies a conclusion as true in the sense that "it is proved interpretative" (323). Proof, then, is not primarily demonstrative or logical; rather, "proof is the limit of converging probabilities" (321). Walter Jost identifies interpretation as central to Newman's view of the imagination because it rhetorically highlights the experience of the inquirer and the structure of reason that yields meaning. 18 For example, in a theological paper in 1857 Newman associates the rational nature of the imagination with this cumulative aspect of interpretation: "Reason in the imagination holds views at once per modum unius" (Papers 46). That is, he uses the imagination for rational discernment ("reason in the imagination"). The imagination, then, is not merely a mental faculty that generates images that are insufficient for judgment or assent as argued by Jouett Powell.
19 For Newman the imagination is our capacity for reasoning and judging in a particular way.
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Third, by explaining that the imagination is "able to pronounce by anticipation" (Grammar 117) to precipitate certitude, Newman includes the dynamic characteristic as being "inventive" (27): the conclusion is "foreseen and predicted rather than actually attained." He uses this dynamic characteristic to explain that certitude entails "an active recognition of propositions as true" (345), just as liberal education implies a formative power that enables us "to reach out towards truth, and to grasp it" (Idea 126). For both, that "mental insight into truth" arises from "directing ourselves by our own moral or intellectual judgment" (Grammar 342). Newman construed the combination of these characteristics of reasonable discernment as an "appeal to the imagination." His emphasis was reasonable discernment. Hence, his epistemological interest in the imagination's cognitive perception encouraged him to depart from the more literary approach that was common in Romanticism. 22 Therefore, he contributed distinctively to the revived interest in the imagination after the Enlightenment. The post-Enlightenment philosophers extended the ancient Greek and medieval view of the imagination as a reproductive ability to include a productive, creative ability. For example, Immanuel Kant distinguished the reproductive from the productive imagination to highlight its capacity for completing knowledge. Kant's analysis, giving imagination a mediating role between speculative and practical reason, captivated Samuel Taylor Coleridge. 23 In the nineteenth century, especially for Coleridge, this productive or creative ability of the imagination was associated with a mediating role to unify apparent dualisms, for example, mind and heart. 24 Imagination's role of creative perception, especially in religion, in Coleridge's writings had the greatest influence upon Newman. These two features of the imagination in Coleridge's thought, its creative perception and its integration with religion, illumine the originality of Newman's use of the imagination. ridge the imagination was not separate from reason; rather it changed our mental focus and enabled us to reason differently by enlarging and reordering our powers of perception of reality, providing a new unity to our understanding and knowledge. That was the imagination's creative and mediating ability. 27 On the other hand, Coleridge used images (which become meaningful symbols through the power of the imagination) to structure religious discourse, based upon the analogous relation between poetry (as symbolic utterance) and religious faith. That was the imagination's interaction with religion. 28 Each of these features of the imagination influenced Newman, but he also advanced beyond the thought of Coleridge.
First, Newman addressed more directly than Coleridge the epistemology of the imagination. Coleridge wanted to justify the ontological validity of the imagination whose mediating and creative role provided an integrating principle for the good, the true, and the beautiful as transcendental unities that ground politics, ethics, and aesthetics: metaphysics fascinated the Romantic temper. 29 However, Newman disliked metaphysics. His more empirical outlook led him to concentrate upon the epistemology of the creative and mediating roles of the imagination. Even though he was not a systematic writer, he was less fragmentary and disorganized than Coleridge. The Grammar provides Newman's clearest account of the imagination in terms of the characteristics of discernment: the imagination's creative role is the characteristic that anticipates; the mediating role is the characteristic that interprets.
Second, Newman was more concerned than Coleridge to apply the metaphorical function of religious language to the historical development of doctrine and tradition. Coleridge's view of religious language as poetic discourse led him to understand theological language as a type of rhetoric as creative persuasion about the truth of God. 30 Sensitive to this subjectivity and symbolic nature of theological language, Newman, I argue later, extended this use of the imagination to articulate a theological method for understanding the development of doctrine as avoiding disclosures of meaning. However, Newman must be read in light of Coleridge who developed more explicitly the interac- In a recent philosophical study Mary Warnock emphasizes the contribution of Romanticism (mentioning Coleridge but not Newman) to understanding the imagination. She describes the imagination as a "power in the human mind which is at work in our everyday perception of the world," enabling us to see reality as significant by ascribing meaning through interpretation. 32 Newman made the same claim, showing its epistemological worth in the three characteristics of reasonable discernment that he construed as "an appeal to the imagination."
Newman integrated the imagination with his theological method. Epistemologically, he used the imagination for reasonable discernment through convergence. Theologically, the imagination's capacity for religious discernment in the Grammar is illumined by his Dublin discourses. Hence 36 This connection is implied clearly in Newman's description of informal inference as "that real ratiocination and present imagination" (Grammar 316). His observation is not just a passing remark but is situated within his major eighth chapter on inference. In sum, Newman's views of liberal education, of religious epistemology, and of theological method, combine the three characteristics of discernment which he construed as "an appeal to the imagination." To elucidate upon the title of this essay, it is appropriate to talk of an appeal to the moral imagination, though Newman never used that phrase. Several reasons can be adduced for this refinement of terms.
Moral Imagination
Newman ascribes the word moral not only to ethical concerns but also to intellectual inference in order to convey the supple quality of the discernment process as "the personal action of the ratiocinative faculty" (Grammar 345). 37 In 1864 he talks of "moral demonstration, which is an assemblage of probabilities" (Letters 21.146). Six years later, he declares: "I observe that moral evidence and moral certitude are all that we can attain ... in the case of ethical and spiritual subjects, such as religion" (Grammar 318). Here the term moral implies Conscience, then, illustrates Newman's "appeal to the imagination" which he construes as the combination of the three characteristics of discernment that are present in this passage. In this discussion of conscience he espouses the interaction between the secular and reli gious realms that is associated with discernment in his philosophy of education. 38 The interaction takes the form of relating his religious epistemology with his theological method. This view of conscience, illustrative of using the imagination in theology, illumines other dis cussions.
In 40 This connection is implied also by Newman in 1851: "I want an intelligent, well-instructed laity ... I wish you to enlarge your knowledge, to cultivate your reason, to get an insight into the relation of truth to truth." 41 However, Coulson's comment is more perceptive than his brief remark suggests. There are common characteristics of discernment (the "relation of truth to truth") in Newman's philosophy of liberal education, religious epistemology, and theological method. Coulson's insight, then, is that Newman's view of conscience is replete with theological meaning because of these shared characteristics. 42 When Newman discusses conscience in his "Letter to the Duke of Norfolk," his famous after-dinner toast, "to Conscience first, and to the Pope afterwards," 43 44 He overlooks the view of conscience illumined by Newman's "theology of a religious imagination."
celebrates informal inference: "I must rule myself by my own judgment and my own conscience" (Norfolk 244). Here his view of conscience cannot be explained adequately merely by applying principles (habitual conscience) to practical judgment (actual conscience). John Finnis forces Newman's thought into this procrustean bed without relating that letter to the larger corpus of Newman's writings.
The culmination of this view of conscience as illustrative of Newman's theological method appears in his 1877 preface to the Via Media. Although he does not discuss conscience specifically, he implicitly reiterates the communal view of conscience that inspired his 1859 essay on consulting: "Theology is the fundamental and regulating principle of the whole Church system" (Via Media xlvii). The context of the remark is a discussion of the interaction between the priestly (worship), prophetic (theology), and kingly (governance) offices of the 48 Here I disagree. Theology implements the Grammar's general argument of combining formal inference (as notional) with informal inference (as imaginative), the latter having primacy. 49 The primacy of theology reflects a method that uses the imagination and, therefore, anticipates the 1877 Preface of the Via Media. The imagination, then, is the apex of a consistent methodology that combines the three characteristics of discernment in his liberal education, religious epistemology, and theology. 50 Newman rhetorically describes the equilibrium or balance that results from his philosophical and theological method as seeking "a possible road, lying between a mountain and a morass" through an "appeal to the imagination" (Via Media xxi-xxii). His achievement is to show that such balance, arising from interpretation through converging arguments, is the fruit of the imagination. In the passage cited from Newman's letter to Canon Walker in 1867 a connection between interpretation and the "securus judicat orbis terrarum" is established. strued as "an appeal to the imagination" in two ways: in a theoretical way for doctrinal development, and in a practical way for his explanation of doctrinal history when studying Arianism.
Because interpretation is a crucial function of the imagination, this
Doctrinal Development
The characteristics of discernment appear clearly in An Essay on the Development of Christian Doctrine (1845):
And the more claim an idea has to be considered living, the more various will be its aspects; ... having aspects many and bearings many, mutually connected and growing one out of another, and all parts of a whole (56, emphasis added).
The subjective characteristic, that "an idea has to be considered living," parallels the "living knowledge" discussed earlier; this is as much a communal activity as it is personal, so that a living idea must be assimilated "in the minds of individuals and of the community" (37). Next, the dynamic characteristic entails "growing," akin to the "movement onwards"; the development of an idea means that "it grows when it incorporates, and its identity is found, not in isolation, but in continuity" (39). Continuity is assured by making meaningful connections with its antecedents; this occurs when the dynamic characteristic and the accumulative characteristic of discernment are combined. Also, the accumulative characteristic requires that the aspects of an idea are "mutually connected," like his "connected view":
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[An] idea will in course of time expand into a multitude of ideas, and aspects of ideas, connected and harmonious with one another, ... interpreting,... as they accumulate, to a perfect image. There is no other way of learning or of teaching (55).
Here there is an inkling of his later thought: making connections offers a glimpse of liberal education ("no other way of learning") that he later articulated in 1852; the link between interpretation and accumulation ("interpreting ... as they accumulate") indicates an aspect of his religious epistemology that was crucial for the Grammar in 1870; and, above all, there is a glimmer of his later use of the imagination for accumulating arguments ("they accumulate to a perfect image"), anticipating the association of informal inference with the imagination in the Grammar. the historical perspective of theology. Drew Philip Morgan appropriately describes Newman's theory as "a hermenéutica of retrieval" that theologically interprets the modern Church in the light of the early Church. But he mistakenly asserts that conscience became "the major corrective" to Newman's theory, being "the principle that established balance and integration." 52 I contend that Newman applies the same approach to his theory of conscience as to doctrinal development. His view of conscience is subsumed into his use of the imagination. The imagination has the function of integration in the sense of combining the characteristics of discernment. This use of the imagination, made explicit in the Grammar, is operative throughout his major works whenever he calls upon the interaction of these characteristics. Therefore, the characteristics in his essay on doctrinal development reflect his use of the imagination in his quest for a theological method to retrieve tradition in a meaningfully historical way. He turns to the imagination for historical balance in the tradition: in 1877 he makes an "appeal to the imagination" to find "a possible road, lying between a mountain and a morass" (Via Media xxi-xxii), between the perceived excesses of Catholicism and Protestantism. This use of the imagination illumines the influence of the early Church upon his theology.
Theological History
The influence of tradition was crucial to Newman's theological method for examining doctrinal history in his first book, The Arians of the Fourth Century. 53 Though designed originally as a history of the early Councils, in August 1831 Newman wrote to his publisher, Hugh James Rose: "To understand it (the Nicene Confession), it must be prefaced by a sketch of the rise of the Arian heresy" (Letters 2.352). His point was that history cannot be separated from theological meaning in concepts and vocabulary: church history is necessarily theological. mysteries in human language is reasonable discernment through the imagination. In the Arians he uses the imagination by clustering the three dimensions of discernment to provide meaning and interpretation while remaining open to new insight. Similarly, Rowan Williams examines the figurative character of theological reflection in the Arians. Newman, he argues, was sensitive to the paradoxical character in the history of doctrine seeking verbal formulae that decisively avoid closures of meaning while creatively generating new metaphors.
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"Theology," Newman wrote in 1879, "makes progress by being always alive to its fundamental uncertainties" (Letters 29.118). He used the imagination, then, to maintain a paradoxical tension between disclosing the meaning of what is otherwise unavailable to us while veiling the transcendent mystery of religious truth. The account of doctrinal history in the Arians portrays a struggle with theological method to ensure that the recovery of tradition entails growth and not fossilization. Here the contours of a theology of doctrinal history mark the beginning of Newman's theory of doctrinal development. The clearest point of contact between the Arians and his essay on Development is in his discussion of the principle of economy, which illustrates his use of the imagination. He argues that the theological teachings of the Alexandrian Church were based on "the various Economies or Dispensations of the Eternal" (Apologia 36). Newman's principle of economy articulates the theological task of expressing mystery in language as doctrine: doctrine is always merely an economical representation of truth and therefore its formulation is limited by history. The principle of economy exhorts the community "to be leading ... to perfection, and to be recovering and purifying^' (Arians 84), remaining inseparable from his theory of doctrinal development, which, as argued by Morgan, includes a hermeneutics of retrieval and a hermeneutics of purification. 59 Newman supplies ample evidence for the principle of economy in the early Church. One of the most illuminating references in the Arians is to Clement of Alexandria in whose writings Newman identifies the principle of economy among Christians with "their desire to rouse the moral powers ... their dread of loading or formalizing the mind" (Arians 49). 60 In this text Newman's principle of economy presages the interaction between moral and intellectual character that would be- 63 In contrast, Newman's view of the imagination anticipated contemporary literary theory's exploration of the interaction between subject and object, reader and text, an interaction that unveils the oversimplification of Sartre's view. Newman espoused a creative role for the imagination as epistemologically coherent by coupling its innovative capacity (the dynamic characteristic of discernment) with its synthetic capacity (the holistic characteristic) in a process of reasoning that is eminently personal (the subjective characteristic). He argued that the imagination enables us to apprehend reality meaningfully through converging arguments in an interpretative process that discloses what is within our range of perception, even though not logically apparent. In doctrine this process celebrates the tension between disclosure and concealment in religious mystery.
In similar fashion today David Tracy turns to the imagination by using analogical language to protect the irreducible tension of disclosure and concealment in religion. He argues that the analogical imagination enables us to discern relations (and therefore also the differences) between different realities in a specific tradition and among the plurality of religious traditions. Tracy does not refer to the imagination in Newman's thought, though he clearly appreciates the contribution of the Grammar as a classic on the critical analysis of faith commitment. 64 Nonetheless, Newman's use of the imagination in his theological method complements Tracy's analogical imagination by weaving together the three characteristics of discernment.
These dynamic, holistic, and subjective characteristics of discernment clarify the epistemological function of the imagination in Newman's works, and thereby they illumine Tracy's strategy for compre-hending claims to meaning and truth in theology: to apprehend "depth of meaning" Newman explains that we require "that real ratiocination and present imagination" (Grammar 316). FOT Tracy meaning and truth in theology emerge from the critical interpretation of church tradition and of contemporary realities in particular situations when we discover "some ordered relationships for understanding the similarities-in-difference in the whole." 65 For Newman the interpretation of church tradition and of history requires the holistic characteristic of discernment; and relating information in a holistic perspective was the basis of knowledge in his philosophy of education. These functions of relating and interpreting information in Newman's use of the imagination are consistent with and expand upon Tracy's analogical imagination.
Tracy, however, applies the imagination more explicitly than Newman to theological conversation within a specific religious denomination and among diverse traditions of belief. Newman was sensitive to the interaction between the secular and religious realms of discourse through the imagination, especially in his view of university education. But Tracy's argument goes further by exploring how the imagination can integrate religious traditions with contemporary culture in the sense of combining church, academy, and society in public discourse. 66 Robert N. Bellah and others adopt a similar strategy for the social sciences by appealing to the "social imagination" in order to advance cultures as "dramatic conversations"; these conversations depend upon the character of those involved to make connections with older ways for the "recovery of a genuine tradition, one that is always self-revising and in a state of development." hances such conversation by recovering the vitality of tradition in doctrinal development and theological history; hence his stunning remark in 1845 that hints at his later use of the imagination: "There is no other way of learning or of teaching" (Development 55). Warnock reinforces this rapport between education and imagination. She concludes her study of the imagination by observing that the cultivation of the imagination depends upon education. 68 Newman, too, nurtured this affinity between imagination and education insofar as his use of the imagination in theological method and church tradition developed from his philosophy of education.
In this essay I have argued that at the root of Newman's philosophy of liberal education are the dynamic, holistic, and subjective characteristics of discernment, which he applied to his theological method (including his religious epistemology) and to his recovery of church tradition (including his theory of doctrinal development). I have suggested that he construed the combination of these three characteristics of discernment as "an appeal to the imagination" (Via Media xxi), whose explanation appears most clearly in the Grammar. My use of the term moral imagination alludes to the interaction between the secular and religious realms of discourse, which entails a confluence of ethical, intellectual, and religious meaning that pervades his major works. Newman's achievement, therefore, was to portray the intellectual depth of religious belief by prescribing a central role for the imagination in theological method and church tradition. His contribution to scholarship today is to invigorate theology as creative, intellectual inquiry by the reasonable discernment of moral imagination.
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